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Cultural critic Benjamin Barber points out the irony that such an all-
encompassing ideology is so unconsciously accepted or, in some circles, even uncritically 
celebrated. 
When society is dominated by religion in every sector and domain, we call it 
theocracy and protest it as a form of tyranny.  And when it is dominated by 
policies so that neither private life nor economics nor religion is safe from 
politicization, we call it totalitarianism and deem it the very negation of all 
liberty.  Yet when commerce dominates our life world in every aspect, we call it 
liberty and celebrate it as putative empowerment.18  
 Nothing	conveys	the	power	that	consumer	culture	exercises	over	our	imaginations	quite	as	clearly	as	does	a	look	at	the	role	and	impact	of	marketing,	which	is	in	many	ways	the	engine	that	drives	that	culture.	It	effectively	carries	the	culture	in	a	way	that	purposely	subverts	critical	consciousness,	reflective	discernment	of	the	culture	and	our	place	in	it.19	Marketing	does	not	occur	in	isolation,	however.		It	is	part	of	the	broader	system	of	ideologies,	institutions,	and	relationships	in	consumer	culture.		We	understand	advertisements	because	they	operate	within	the	framework	of	a	consumer	culture	whose	symbols	we	already	understand,	whose	signifiers	we	are	always	learning	(and,	arguably,	creating).	As	we	continue	to	learn	those	signifiers	and	symbols,	we	are	further	socialized	into	the	culture	of	consumption;	that	socialization	reinforces	the	cultural	framework	as	legitimate.		This	framework	of	cultural	signifiers	is	both	obvious	and	subtle,	hidden	in	plain	sight.	We	know	it,	but	we	often	do	not	reflect	on	it.	We	see	it,	but	fail	to	be	aware	that	we	see	it.	Consider	a	glossy	photo	of	a	late-model	pickup	truck,	gleaming,																																																									
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While I have noted above some legitimate dispute over just how to define and 
measure materialism, it seems that measures of materialism using even varying 
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definitions have a good degree of reliability. Since it is those measures of materialism 
which have been correlated with exposure to consumer culture and whose effects on 
well-being have been measured, we must utilize them. In any case, when the social 
scientists cited in this chapter discuss "materialism" in their studies, it is probably safe for 
us to read that as something like "materialist consumerism." And it turns out that this 
materialist consumerism is correlated with ill-being. Among the personal effects 
associated with materialistic values are depression, anxiety, narcissism, increased 
substance use, physical symptoms like headaches and stomachaches, and a lower 
frequency of the reported feeling of pleasant emotions.  These negative effects appear 
across a broad span of ages.79 Part	of	what	happens,	it	seems,	is	that	the	maelstrom	of	marketing	presents	choices	that	are	simply	overwhelming	to	some	of	us.	While	some	people	("satisficers")	find	more	consumer	choice	helpful	and	conducive	to	happiness,	those	who	have	a	tendency	always	to	look	for	more	("maximizers")	are	never	content	with	the	choices.80	In	fact,	the	more	choices,	the	more	opportunities	for	doubting	that	we	have	made	the	best	choice,	and	the	less	happy	we	are.	We	worry	more	about	our	position	comparative	to	others,	regret	our	decisions,	and	blame	ourselves,	then,	for	our	inadequacies.	Infinite	choice	in	goods,	identity,	and	relationships	tends	to	lead	some	people,	paradoxically,	into	feelings	of	loneliness	and	depression.	
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80 Barry Schwartz et al., “Maximizing versus Satisficing: Happiness Is a Matter of Choice.,” Journal of 





81 Helga Dittmar et al., “The Relationship Between Materialism and Personal Well-Being: A Meta-
Analysis,” Journal of Personality and Social Psychology 107, no. 5 (November 2014): 879–924, 
doi:http://dx.doi.org.proxy.bc.edu/10.1037/a0037409. 
82 Dittmar, “The Costs of Consumer Culture and the ‘Cage Within.’” 
83 Ibid. Globally, the very wealthy and the very poor seem least affected by the commonly-measured ills of 
materialism on the personal level.83 It may be that the poorest of the poor have no real vision of attaining 
consumer status, that basic survival is what garners their attention. The wealthiest are, at least when it 
comes to material goods, able to meet their desires. It is the vast middle, though, for whom the carrot is 
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87 Charles Taylor, The Ethics of Authenticity (Cambridge, MA: Harvard University Press, 1992). 
88 Robert D. Putnam, Bowling Alone: The Collapse and Revival of American Community (New York: 




In speculating about this enervation of community structures, Taylor hearkens 
back to Alexis de Tocqueville’s famous description of “soft” despotism.  The powers-
that-be rule not with force but with an immense educative power.92 The educative power 
exerted here is what the great popular educator Paulo Freire described not as real 
education but as "massification," an acritical deposit of ideas and images that allows 
elites to manipulate people into an “unthinking manageable agglomeration.”93 The mass 
media, and its marketing arms in particular, appear to be successful carriers of this 
domesticating ideology.  The	concern,	then,	is	that	consumer	capitalism	has	hollowed	out	the	public	spaces.		Historical	memory	is	replaced	by	spectacle,	celebrity	culture,	and	an	individualism	that	goes	beyond	the	search	for	authenticity	and	into	self-obsession.		There	is	no	space	for	shared	responsibility	and	concern	for	the	public	good.94	Educator	Henry	Giroux	has	argued	that	the	market	values	of	consumer	capitalism																																																									
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In fact, part of what Turkle has discovered is that this push away from deeper 
personal involvement has been accelerated by the ways in which we communicate in the 
digital age. The availability of social media, texting, and messages applications tends to 
allow us to keep others at a "just right" distance. Getting in touch is easy. Developing 
depth in conversation and in relationships is more challenging, and many feel ill-
equipped even to do it.99 The age of social media and digital communication, in her 
estimation, is not resulting in an increase in the social capital that allows people to make 
things happen collectively. In fact, while we can all think of ways in which people have 
indeed leveraged social media to mobilize social capital, on balance she finds it to be 
																																																								
95 Henry A. Giroux, “Turning America into a Toy Story,” in Critical Pedagogies: Living and Learning in 
the Shadow of the “Shopocalypse,” ed. Jennifer A. Sandlin and Peter McLaren (New York: Routledge, 
2010), 249–58. 
96 By "social capital" I mean the productive aspects of relational networks among persons. The term is often 
connected to Pierre Bourdieu, Outline of a Theory of Practice. 
97 Sherry Turkle, Reclaiming Conversation: The Power of Talk in a Digital Age (New York: Penguin Press, 
2015). 
98 Turkle, Alone Together. 
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1 "Vision" and "imagination" are distinct but related. Vision points to the future possibilities entailed in the 
imagination of what is and can be. 
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It	is	in	the	interplay	of	practices	and	reflection	in	communities	of	practice	that	an	alternative	culture	can	truly	be	imagined;	for	most	of	us,	it	is	lived	into	as	it	is	imagined.	Psychologist	Robert	Kegan	and	educator	Lisa	Laskow	Lahey	put	it	thus:	"The	ancient	question,	'Do	changes	of	mind	lead	to	changes	of	behavior	or	do	changes	in	behavior	lead	to	changes	of	mind?'	is,	in	our	view,	a	poorly	constructed	inquiry.	The	relationship	is	far	more	dialectical."2	By	their	nature,	communities	of	practice	ought	to	be	evolving	organisms.	They	respond	to	changing	conditions	and	refresh	themselves	with	participants'	arcing	in	and	out	of	various	levels	and	types	of	participation.	If	CoPs	are	to	foster	the	prophetic	imagination,	the	standard	against	which	their	values,	practices,	and	vision	should	be	normed	is	the	Reign	of	God.	In	particular,	here	I	emphasize	what	we	could	best	call	the	prophetic	imagination	of	Jesus	and	(eventually)	his	disciples,	as	described	in	Chapter	Three.	While	the	exact	details	of	Jesus’s	vision	of	the	Reign	of	God	are	open	to	dispute,	the	following	description	of	some	of	its	key	contours,	as	described	in	Chapter	Two,	have	broad	scholarly	support.	Hence,	I	propose	that	a	CoP	that	educates	with	and	for	Jesus’s	prophetic	imagination	should	emphasize	the	following	seven	principles	that	guide	practice:	
1. Name, analyze, and denounce what in the current cultural, social, political, 
economic, and institutional structures is inadequate for the flourishing of 
human persons. 
2. Persevere in an abiding faith in God's providence. 
																																																								
2 Kegan and Lahey, Immunity to Change, 140. 
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3. Willingly share scarce resources, not only material but also social, for the 
purposes of creating the conditions for broad inclusion. 
4. Attend to the voices, experiences, and needs of the marginalized. 
5. Uphold an ethic of integrity in the service of personal and social 
reconciliation. 
6. Announce the Good News of this Reign of God not only in deed but also 
in word. 
7. Invite others to participate in these practices and this orientation to life. As	examined	in	the	previous	chapter,	communities	of	practice	are	"sustained	gatherings	of	people	whose	practices	are	marked	by	mutual	engagement	around	a	shared	enterprise	with	a	common	repertoire"	and	characterized	by	collective	learning	that	happens,	ideally,	as	members'	identities	are	shaped	in	the	process	of	advancing	the	group's	goals.3	As	detailed	in	the	previous	chapter,	Lave	and	Wenger	suggest	that	the	learning	that	happens	can	be	designed	around	the	mutual	interaction	among	engagement,	imagination,	and	alignment.4	Engagement	with	the	practices	of	the	community,	entering	into	its	imagination	and	worldview,	and	adopting	the	values	and	stances	of	the	CoP	are	powerfully	formative	of	identity.	With	the	above	seven	principles	as	the	horizon	against	which	CoPs	are	to	be	cultivated	for	the	fostering	of	the	prophetic	imagination,	I	turn	more	specifically	to	the	ways	identity	as	persons/communities	with	a	prophetic	orientation	can	be	tended	to	through	engagement	in,	imagination	through,	and	alignment	with	a	CoP.	
																																																									
3 Regan, Where Two or Three Are Gathered, 30. 
4 Lave and Wenger, Situated Learning. 
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Engagement	Engagement	involves,	ideally,	attraction,	invitation,	mentoring,	and	shared	experience.	Without	some	level	of	engagement	in	the	CoP,	the	process	of	socialization	into	the	community	and	its	imagination	will	not	occur.	If	nobody	is	attracted	to	become	and	stay	involved,	the	CoP	will	not	last,	never	mind	having	a	significant	effect.	In	their	exploration	of	best	practices	for	effective	CoPs,	Wenger	and	his	colleagues	Richard	McDermott	and	William	Snyder	state,	"Because	communities	of	practice	are	voluntary,	what	makes	them	successful	over	time	is	their	ability	to	generate	enough	excitement,	relevance,	and	value	to	attract	and	engage	members."5	There	must	be,	then,	both	initially	and	in	the	longer	term,	something	of	value	for	participants	in	the	CoP.	As	with	Bikes	for	Change,	the	initial	draw	may	not	be	what	sustains	engagement.	Youth	may	be	attracted	by	the	promise	of	a	free	bike;	parents	may	be	attracted	by	the	knowledge	that	their	children	are	in	a	safe	place	and	supervised	after	school	when	participating	in	the	program.	Nonetheless,	even	if	the	initial	draw	to	a	CoP	is	not	in	immediate	alignment	with	its	practices,	vision,	and	values,	the	practices	and	benefits	of	the	initial	engagement	must	be	consistent	with	the	prophetic	imagination.	For	instance,	attracting	people	to	a	community	organization	with	desserts	and	an	hour	of	free	childcare	is	unlikely	to	be	antithetical	to	the	mission	and	vision	of	the	CoP.	However,	offering	sugary	desserts	with	lots	of																																																									
5 Wenger, McDermott, and Snyder, Cultivating Communities of Practice, 50. Although Wenger's earlier 
work on situated learning entailed a somewhat broader vision of communities of practice than he and his 
colleagues have in mind in this work, the point they make here still stands. In this work, Wenger, 
McDermott, and Snyder more or less confine themselves to how corporations can and should establish and 
then catalyze the work of CoPs under their auspices. This narrower vision of CoPs ignores the way they are 
often less formalized in structure and practice in the real world -- and not necessarily under any sort of 
corporate auspices. 





6 Wenger, McDermott, and Snyder, Cultivating Communities of Practice. 
7 See Rebeca F. Rivera, “Living Our Values, Living Our Hope: Building Sustainable Lifestyles in Seattle 
Intentional Communities” (Ph.D., University of Washington, 2012), 162–74, 
http://search.proquest.com.proxy.bc.edu/pqdtft/docview/1151137612/abstract/59A1F79EF66423FPQ/9?acc
ountid=9673. She makes this point in her empirical study of intentional communities. It may seem obvious, 
but should not be taken for granted, that such regular exposure is necessary in normalizing the ideas and 
practices that are countercultural. The prophetic imagination inherently runs counter to the dominant 
cultural regime. 
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Alignment	This	discussion	of	engagement	in	the	CoP	brings	up	the	dual	tasks	of	educating	for	the	prophetic	imagination	in	CoPs:	socializing	people	into	alignment	with	its	values,	practices,	and	vision,	and	then	also	catalyzing	for	some	the	transformation	into	creative	agents	of	those	values	and	practices.	Most	people	will	be	socialized	into	the	values	and	practices	of	the	community,	which	is	the	focus	of	this	section	on	alignment.	I	return	later	to	the	transformative	task	of	catalyzing	self-authorship	when	I	examine	how	the	CoP's	imagination	can	evolve	prophetically.	If	we	are	to	return	to	the	schema	of	Kegan	and	Lahey,	most	people	will	be	brought	into	the	prophetic	imagination	by	adapting	to	the	norms	of	the	prophetic	community.8	Socialization	into	the	values	and	imagination	of	the	CoP	is	its	primary	task.	For	sociologist	Kristina	Nelani	Kahl,	in	her	study	of	"simple	livers,"	many	received	information	about	ways	to	live	simply	through	the	organization	and	their	community	of	practice,	but	most	of	their	orientation	to	such	a	lifestyle,	she	found,	was	grounded	in	their	families	of	origin,	in	their	upbringing.9	This	does	not	mean,	of	course,	that	socialization	cannot	happen	later	--	although	it	is	likely	more	effective	with	younger	people	than	with	adults.	Anthropologist	Rebeca	F.	Rivera	highlights	the	centrality	of	socialization	to	a	successful	CoP	with	her	study	of	intentional	communities	devoted	to	"sustainable	living."	In	her	study,	lifestyle	changes	truly	"stuck"	in	these	communities.	What	seemed	to	distinguish	the	successful																																																									
8 Kegan and Lahey, Immunity to Change, 17. The socialized mind is what Kegan in earlier work equates to 
a "third-order way of knowing." See Kegan, In over Our Heads. 
9 Kristina Noelani Kahl, “The Crisis of Social Change for Simple Livers: How a Faith-Based Organization 
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communities	from	the	unsuccessful	ones	was	that	those	that	succeeded	had	a	critical	mass	of	adults	committed	to	the	values	and	practices	of	voluntary	simplicity.	With	time	and	exposure,	others	who	encountered	this	critical	mass	were	more	likely	to	adopt	the	changes	themselves.10	Alignment	came	with	repeated	practice.	Rivera	describes	this	process	by	adapting	French	sociologist	and	philosopher	Pierre	Bourdieu's	understanding	of	cultural	capital.	For	Bourdieu,	cultural	capital	is	closely	attached	to	levels	of	formal	education.	Those	with	high	levels	of	cultural	capital	tend	also	to	develop	a	certain	habitus,	a	naturalized	way	of	being,	that	reinforces	the	socioeconomic	divisions	that	already	exist.	For	instance,	for	Bourdieu,	being	accepted	into	a	certain	level	of	society	may	involve	not	only	purchasing	the	right	music,	but	also	being	able	to	talk	about	it	with	a	certain	natural	fluency.11	This	understanding	of	habitus	need	not	be	restricted	to	Bourdieu's	emphasis	on	class	distinctions.	Especially	in	a	society	with	fragmentation	of	groups,	interests,	and	skills,	habitus	can	serve	as	an	indicator	of	belonging	in	all	sorts	of	subcultures.	Anyone	who	has	worked	with	(or	parented)	youth	can	relate	to	attempting	to	use																																																									
10 Rivera, “Living Our Values, Living Our Hope,” 17. As evidence of widespread adoption of lifestyle 
changes, Rivera cites an eighty percent reduction in water use, gasoline use, and energy consumption in the 
CoPs in question. It must be admitted that this statistic does not necessarily account for the consumption 
habits of people who did not stay involved in these CoPs. We do not know from her research if their habits 
were affected in the short or long term by their sojourns in the community. A possible confounding factor, 
then, is that those who successfully adopted the changes in lifestyle were those who were already 
predisposed to this lifestyle, who had already been socialized into it to some extent in earlier life. She 
measured the aggregate change, not necessarily the longitudinal change of individuals. Anecdotally, 
however, her study does suggest that real changes in practice occur over the long term for individuals who 
participate in the CoP. 
11 See Bourdieu, Distinction. See also Bourdieu, Outline of a Theory of Practice. Bourdieu's use of the term 
habitus has affinities with its use in classical and neoclassical sources. In Christian history, virtue ethics 
draws heavily on the thirteenth-century theological giant Thomas Aquinas, for whom the habitus of 
repeated action becomes part of the actor's way of being, as disposition. While the stakes for Bourdieu may 
be lower, the notion of repeated action as having the power to become "second nature" is similar. From a 
pedagogical perspective, also, these two approaches share the notion that habit developed while young is 
likely to be more easily naturalized than that acquired at an older age. For a brief explanation of Thomas 
Aquinas' use of habitus, see Etienne Gilson, The Christian Philosophy of St. Thomas Aquinas (London: V. 
Gollancz, 1957), 156–58.  
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contemporary	slang,	only	to	use	it	just	incorrectly	enough	to	be	marked	as	an	obvious	outsider.	The	way	I	talk	about	beer,	clip	into	a	pair	of	bike	pedals,	or	carry	myself	when	wearing	a	sport	coat	can	all	mark	me	as	a	"real"	member	of	a	group	or	not.	 When	Rivera	uses	Bourdieu's	notion	of	cultural	capital,	she	uses	it,	appropriately,	with	a	broader	understanding	than	he	does	of	what	ought	to	be	included,	in	such	a	way	that	habitus	is	even	more	closely	tied	to	knowledge.	For	her,	cultural	capital	is	about	the	naturalness	of	a	skill.12	I	go	a	step	further.	Cultural	capital	includes	all	kinds	of	practical	knowledge	and	skills	that	are	valued	in	a	particular	culture	or	sub-culture.	My	niece's	facility	with	Star	Wars	trivia	may	not	have	the	value	of	cultural	capital	in	some	circles,	but	has	tremendous	currency	in	others.	My	cousin's	abiding	interest	in,	and	facility	with,	composting	soil	is	a	skill	itself,	but	also	the	naturalness	with	which	he	deploys	it	marks	his	place	in	a	culture	and	in	a	community	of	practice.	This	process	of	acquiring	not	only	practices	and	skills	but	also	a	facility	and	"naturalness"	with	these	skills	is	the	very	process	of	inculturation	into	a	community	of	practice.	In	Chapter	Four,	I	note	the	central	role	that	mentors	play	in	engaging	new	members	of	a	CoP.		No	factor	is	more	important	to	engaging	participants	in	the	life	of	the	community	than	are	the	relationships	among	community	members.13	As	we	saw	with	BfC,	it	was	an	attraction	to	established	members	that	helped	new	members	engage	more	deeply	in	the	work	of	the	community.	These	mentors,	as	they	invite	and	tutor	new	participants	into	the	identity	and	imagination	of	the	CoP,	can	do	so																																																									
12 Rivera, “Living Our Values, Living Our Hope,” 162–70. 
13 Wenger, McDermott, and Snyder, Cultivating Communities of Practice, 58–59. 
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This	organization	spans	out	and	talks	to	people,	meet	other	organizations,	meet	new	people,	and	just,	like,	I'd	never	done	that	with	my	life.	I	was	always	just	isolated	in	my	projects,	never	wanted	to	do	anything	besides	hang	out	with	my	own	friends.	But	this	place	has	helped	me	network,	outreach	to	people	and	learn	new	things.		For	some,	especially	younger,	members	of	the	CoP,	socialization	into	the	community's	practices	and	ways	of	thinking	and	being	are	sufficient.	However,	when	what	is	required	is	not	so	much	socialization	as	re-socialization,	or	even	transformation,	the	call	to	engagement	must	broaden.	It	must	include	helping	the	learner	not	only	to	understand	new	things	but	also	to	understand	in	new	ways.	Part	of	the	reason	that	mere	knowledge	does	not	promote,	generally,	lasting	behavioral	change	is	that	some	deep-seated	needs	have	in	the	past	been	fulfilled	by	the	old	behavior.	As	long	as	we	conceive	of	the	old	and	new	behaviors	in	conflict	over	the	fulfilling	of	different	needs,	it	is,	say	Kegan	and	Lahey	when	quoting	a	client,	as	if	we	have	"one	foot	on	the	gas	and	one	on	the	brake."14	It	is	as	CoP	members	are	invited	into	deeper	and	deeper	participation	that	they	identify	more	and	more	deeply	as	the	kinds	of	people	who	think	and	act	with	the	CoP.	However,	when	members	are	caught	between	competing	values,	with	one	foot	on	the	gas	and	one	on	the	brake,	the	move	from	conflicting	practices	to	some	sense	of	consistency	in	practice	and	identity	requires		a	change	in	imagination.	Here	we	must	think	beyond	education	as	socialization	into	the	prophetic	imagination	and	instead	open	to	the	idea	of	education	as	facilitating	the	transformation	into	ways	of	knowing	that	allow	for	the	authoring	of	prophetic	imagination.	This	self-authoring	is	especially	important	for	those	who	will	be	active	leaders	in	the	CoP.																																																									
14 Kegan and Lahey, Immunity to Change, 39. 




15 Kegan and Lahey, Immunity to Change, 31-39. 
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and	its	values	but	also	as	co-creators	of	it	and	of	their	own	identities	as	participants.16	When	it	comes	to	the	prophetic	imagination,	a	similar	dynamic	can	be	essential	to	overcoming	resistance	to	it.	Take,	for	example,	the	quality	of	communal	reconciliation	noted	in	Chapter	Three	as	an	element	of	Jesus's	prophetic	imagination.	As	individuals,	we	are	all	undoubtedly	familiar	with	the	way	a	desire	to	forgive	cannot	be	made	effective	unless	and	until	we	have	recognized	a	competing	desire	to	nurse	the	sense	of	being	wronged	and	execute	justifiable	revenge.	It	is	only	when	we	realize,	not	just	intellectually	but	with	our	whole	beings,	that	what	we	desire	is	a	chance	at	peace,	at	meaning,	or	at	a	better	future	that	we	can	truly	move	to	forgive.	It	is	only	then	that	forgiveness	ceases	to	become	a	zero-sum	conflict	between	our	competing	desires	and	instead	becomes	the	fruit	of	our	being	able	to	see	our	goals	as	creators	of	our	reality	beyond	the	grasp	of	the	desire	that	limits	us.	What	is	transformative	in	this	example	can	be	expressed	in	the	concept	of	subject/object	relations	introduced	earlier.	At	first,	we	are	subject	to	the	competing	desires.	We	do	not	have	a	desire	for	revenge	so	much	as	it	has	us,	clenches	us	somewhat	in	its	thrall.	It	is	only	when	we	can	identify	that	desire,	recognize	its	grip	on	us,	and	recognize	the	way	that	grip	limits	us	that	we	can	work	to	hold	that	desire	at	a	distance.	Instead	of	being	consumed	by	it,	we	can	recognize,	observe	it,	but	also	hold	it	as	object	to	us.	We	can	choose	what	to	do	with	it	and	how	to	think	about	it.	I																																																									
16 Kegan and Lahey, Immunity to Change, 16–20. I add the caveat that lived reality of persons with these 
three "orders of mind" is more complex than a simply typology would indicate. We are never in one single 
order of mind all of the time in all aspects of our lives. We are constantly in transition, and may think 
differently in different contexts. The orders themselves, also, while they are useful descriptively and, say 
Kegan and Lahey, describe characteristics where people developmentally often reach a sort of a plateau, are 
not completely distinct and mutually exclusive realities. 




17 For a brief and similar description of subject-object relations, see Ibid., 22. They put it thus: "The 
complexity of a mindset is a function of the way it distinguishes the thoughts and feelings we have (i.e., can 
look at, can take as object) from the thoughts and feelings that "have us" (i.e., we are run by them, are 
subject to them). 
18 I choose this example because it echoes the economic reality of first-century Galilee, as described in 
Chapter Three. Many peasants slipped from subsistence into annual debt and eventually into landlessness, 
while those with the economic means were able then to accumulate land. The rich-poor gap widened. 
Jesus’s exhortations to lend expecting nothing in return were, argues Richard Horsley, about helping the 
fabric of the community remain intact during hard times rather than tearing it apart into swatches of rich 
and poor, winners and losers. Jesus essentially saw a foreclosure crisis. See Richard A. Horsley, Jesus and 
the Spiral of Violence, 1st Fortress Press ed (Minneapolis: Augsburg Fortress Publishers, 1993), especially 
pages 246-255. 
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understanding	of	God's	Reign.19	The	evolution	of	a	prophetically-imaginative	CoP	is	accountable	to	this	standard,	this	norm.	Secondly,	and	related,	the	CoP's	values	and	imagination	must	continually	and	consciously	be	symbolized	in	the	practices	and	artifacts	that	reify	them.	One	good	example	of	the	conscious	and	intentional	need	to	keep	an	imagination	prophetic	occurred	during	my	observation	at	BfC.	The	gentrification	of	the	area	in	which	the	organization	is	located	has	forced	increasing	numbers	of	the	youth	in	the	program	to	move	out	of	the	neighborhood	with	their	families.	Leadership	of	BfC	engaged	in	reflection	on	whether	this	development	meant	that	they	ought	to	become	leaders	in	direct	action	aimed	at	promoting	affordable	housing	in	the	neighborhood.	In	their	case,	they	measured	this	shift	in	practice	against	their	mission	to	make	the	bicycle	a	"vehicle	of	social	change."	They	revisited	both	their	mission	and	their	focal	practices.	The	point	here	is	not	whether	they	shifted	their	practices	in	this	direction	--	in	fact,	that	shift	continues	to	be	a	major	point	of	contention	among	staff	and	board	members.	The	point	is	that	they	engaged	in	this	reflection	as	a	regular	part	of	their	life	as	a	CoP,	continually	re-evaluating	what	it	meant	to	be	who	they	are.	A	CoP	with	a	prophetic	imagination	needs	some	people,	especially	its	leaders,	to	be	ready,	willing,	and	able	to	engage	in	this	sort	of																																																									
19 A note on method is in order here. The notion not only that practice should derive from theory but that in 
fact theory and practice can and must influence one another, must be mutually critically correlative, is 
essentially to the theological methodology named by systematician David Tracy. David Tracy, Blessed 
Rage for Order: The New Pluralism in Theology (San Francisco: Harper & Row, 1988). Other thinkers 
have changed Tracy's starting point, prioritizing reflective practice and practical reflection -- praxis -- and 
insisting that they precede theory in this correlation. For the use of such method in religious education, 
Thomas Groome's Shared Christian Praxis is the prime example. See Thomas H. Groome, Sharing Faith: A 
Comprehensive Approach to Religious Education and Pastoral Ministry: The Way of Shared Praxis (San 
Francisco: Harper San Francisco, 1991). For a parallel approach to practical theology, see Don S. 
Browning, A Fundamental Practical Theology: Descriptive and Strategic Proposals (Minneapolis: Fortress 
Press, 1991). 




20 Singer, ““Under Construction.” 
21 Marilyn McKinley Parrish and Edward W. Taylor, “Seeking Authenticity: Women and Learning in the 
Catholic Worker Movement,” Adult Education Quarterly 57, no. 3 (May 2007): 221–47. The Catholic 
Worker movement spans dozens of loosely-affiliated, at least ideologically affiliated, organizations. Its 
origins, and perhaps still its center of mass, trace to the New York Catholic Worker, founded in the early 
1930s by Peter Maurin and Dorothy Day. It is a particularly salient example for three reasons. First, the 
Catholic Worker ideology is grounded in the deep personalism of Peter Maurin, a personalism that accords 
well with the Christian personalist anthropology that I espouse in this work. Secondly both the ideology 
and typical practices of Catholic Worker groups involve opposition to consumerism. Finally, the Catholic 
Worker movement, in its spreading within and among groups, in many ways fits the model of the spreading 
of a prophetic imagination through communities of practice. While there are many works on both the 
Catholic Worker and its founders, a particularly fine history of the movement's early years is Mel Piehl, 
Breaking Bread: The Catholic Worker and the Origin of Christian Radicalism in America (Philadelphia: 
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movement	consisted	of	a	newspaper,	but	quickly	modify	that	statement.	Instead,	they	identify	the	movement	in	the	practices,	values,	and	imagination	of	its	members.	In	particular,	they	studied	women	in	the	movement	in	its	first	two	decades.	With	the	Catholic	Worker's	writings,	"clarification	of	thought"	meetings,	and	their	own	personal	reflection,	these	women	came	to	develop	a	faith	that	was	chosen,	of	which	they	were	co-constructors.	Moreover,	many	of	these	women	took	over	leadership	roles	in	various	aspects	of	the	movement	or	elsewhere	in	their	communities.	The	mutuality	of	their	development	with	the	development	of	the	movement	itself	was	summed	up	by	one	woman,	who	commented	simply,	"I	don't	know	if	it	shaped	me	or	I	shaped	it.	I	think	we	were	both	shaped."22	The	second	crucial	element	in	sustaining	and	cultivating	the	prophetic	imagination	of	a	CoP	and	its	members	comes	down	to	the	conscious	evolution	of	the	reification	of	its	values.23	Do	the	new	practices	promote	reconciliation?	Do	the	posters	on	the	walls	reflect	and	promote	the	voices	of	the	marginalized?	Do	the	accepted	norms	of	meetings,	formally	or	informally,	belie	a	basic	trust	in	the	adequacy	of	God's	providence	in	such	a	way	that	all	are	included	in	the	deployment																																																																																																																																																																						
Temple University Press, 1982). The other indispensible and underrated resource for understanding the 
movement's early days and the ideology and practices integral to it is Day, Loaves and Fishes. 
22 Parrish and Taylor, “Seeking Authenticity: Women and Learning in the Catholic Worker Movement,” 
241. 
23 I continue to use "reification" as used by Wenger. Wenger, Communities of Practice, 57–62. He sees 
reification as a concretization of values in practices, procedures, and objects. It does not hold for him the 
connotations of stultification or rigidity that it may hold in other contexts, especially with a Marxist 
orientation. Reifications may be lively symbols as much as they can be dead ones. Ironically, in some 
literature, reification carries the meaning of giving reality to something, often for the purpose of selling it. 
See Timothy Bewes, Reification, Or, The Anxiety of Late Capitalism (London ; New York: Verso, 2002). In 
this sense, reification carries the negative connotations that sometimes attach to "commodification" when 
what is being sold is really no-thing, or, at best, what the postmodern French sociologist and philosopher 
Jean Baudrillard calls a simulacra, a copy for which there is no original, when the simulation becomes itself 
the thing. Jean Baudrillard, Simulacra and Simulation, trans. Sheila Glaser (Ann Arbor: University of 
Michigan Press, 1994). Wenger does not load the term with these connotations and, following his usage, 
neither do I. 
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of	power?	It	is	in	these	reifications	that	the	values	and	vision	of	the	CoP	are	communicated	not	only	to	participants	of	varying	degrees	but	also	to	outside	observers.	If	the	prophetic	community	must	announce	God's	Reign,	it	must	do	so	by	living	into	it	in	its	private	and	public	practices	and	living	"in"	it	by	putting	it	on	the	walls,	sometimes	literally.	The	use	of	signage,	art,	architecture,	and	visible	space	can	be	particularly	powerful.	Years	ago,	I	lived	in	a	Catholic	Worker	community.	At	the	base	of	the	main	stairway	was	a	print	of	the	Fritz	Eichenberg	woodcut,	"Christ	of	the	Breadlines,"	in	which	Jesus	is	depicted	among	a	downtrodden	and	anonymous	group	of	men	in	line	at	a	soup	kitchen.	Because	feeding	the	hungry	is	a	main	ministry	for	many	Catholic	Worker	communities,	this	woodcut,	which	first	appeared	in	The	Catholic	Worker	in	1950,	has	achieved	something	of	an	iconic	status.	The	image	was	hard	to	ignore	and,	in	my	personal	experience,	certainly	influential	on	my	imagination.24		The	communicative	power	of	space	also	functioned	ad	extra,	allowing	the	Catholic	Worker	community	to	make	its	values	and	practices	visible	to	the	neighborhood.	For	instance,	Catholic	Worker	communities	often	work	with	persons	who	are	marginalized	in	society	because	of	mental	illness,	substance	addiction,	and	undocumented	immigrant	status.	When	this	particular	house	needed	to	have	a	wheelchair	ramp	built,	the	central	participants	in	the	community	decided	to	add	at	that	time	a	small	porch.	After	some	discussion,	they	decided	to	add	the	ramp	and	porch	not	in	the	rear	but	in	the	front	of	the	building.	Residents	who	wanted	to	could	be	visible	to	passersby.	The	neighbors	knew	that	some	persons	with	obvious	mental																																																									
24 Fritz Eichenberg, Christ of the Breadlines, Woodcut, 1950. 








25 Robert Wengronowitz, “Sustainable Pleasure and Pleasurable Sustainability at Chicago’s Experimental 
Station,” in Sustainable Lifestyles and the Quest for Plenitude Case Studies of the New Economy., ed. Juliet 
B. Schor and Craig J. Thompson (New Haven: Yale Univ Press, 2014), 178. 
26 In Malcolm Gladwell, The Tipping Point: How Little Things Can Make a Big Difference (Boston: Back 
Bay Books, 2002), Gladwell argues for the decisive different individuals can make in social movements. 
Some people are, by nature, connectors. Gladwell sees Paul Revere playing this crucial role in the 
movement that culminated in the American Revolution. If Gladwell is correct about the importance of these 
connectors, then educating for a prophetic imagination should involve identifying, deploying, and training 
these connectors. I disagree with Gladwell's implication that certain people are just natural connectors. I 
contend that people can become connectors, can learn the skills of connection. Based on his later writing, 
Gladwell himself would presumably agree with the possibility of people developing expertise as connectors 
through education and practice. See Malcolm Gladwell, Outliers: The Story of Success, Reprint (New 
York, NY: Back Bay Books, 2011). 




27 Jane Regan notes that it is all too easy to focus on what the newcomer learns when moving into a CoP 
and thereby to lose a sense of the reciprocity of that learning. The ways in which the newcomer influences 
the CoP to change is an essential part of the arc of participation and the learning that occurs. See Regan, 
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The	potential	role	of	reluctant	joiners	as	brokers	is	more	speculative	on	my	part.	Wenger's	work	emphasizes	participation	and	membership,	and	identity	is	deeply	tied	to	legitimate	participation	in	the	group.	However,	deeply	central,	visible	participation	is	not	the	only	way	for	learners	to	align	with	the	imagination	of	a	CoP.	It	is	important	that	observers	recognize	the	potential	role	of	non-joiners.	For	instance,	practical	theologian	Tom	Beaudoin	writes	of	Generation	X	that	they	tend	to	be	much	more	reluctant	than	other	generations	to	affiliate	with	organizations	--	including	religious	organizations.28	While	in	some	ways	Millennials	have	continued	this	trend	of	reluctance	to	join	formal	organizations	--	see,	for	instance,	the	tremendous	number	of	Millennials	who	identify	themselves	as	"nones"	when	it	comes	to	religious	affiliation29	--	there	are	also	ways	in	which	many	members	of	that	generation	are	inveterate	joiners.	Facebook	would	not	have	become	what	it	did	without	the	huge	numbers	of	Millennial	youth	and	young	adults	who	quickly	adopted	it	as	a	platform	for	their	social	interactions.		My	point	is	that	within	but	also	across	generations,	there	are	people	who	affiliate	more	loosely	with	organizations	than	others	do,	even	when	they	identify	strongly	with	the	values	and	vision	of	that	organization.	Some	people	are	not	"joiners."	Not	only	must	we	as	educators	make	allowances	for	this	fact,	but	we	ought	to	see	such	people	as	potentially	rich	assets	as	brokers.	If	I	am	more	comfortable	at	the	boundaries	of	CoPs	than	at	their	centers,	I	am	well-placed	to	broker	ideas,																																																																																																																																																																						
Where Two or Three Are Gathered, 42–43.Whether and how those changes are adaptive in redefining and 
furthering the goals of the CoP and its members is a matter of constant concern. 
28 Tom Beaudoin, Virtual Faith : The Irreverent Spiritual Quest of Generation X (San Francisco: Jossey-
Bass, 1998). 
29 Pew Forum on Religion & Public Life, “‘Nones’ on the Rise” (Washington, DC: Pew Research Center, 
October 9, 2012), http://www.pewforum.org/2012/10/09/nones-on-the-rise/. 
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values,	and	imagination	across	those	boundaries.	What	would	seem	to	be	crucial,	then,	for	the	spread	of	the	prophetic	imagination,	is	that	even	these	peripheral	joiners	be	encouraged	to	be	articulate	about	the	imagination,	visible	in	their	practices,	and	powerful	in	their	alignment	with	the	values	of	the	prophetically-oriented	CoP.	This	sharing	may	not	come	naturally	for	these	non-joiners,	but	if	they	can	be	coached	into	sharing	--	especially	with	those	whose	arcs	of	participation	take	them	more	rapidly	into	the	center	of	the	CoP	--	then	these	peripheral	joiners	too	can	be	crucial	agents	of	the	spread	of	the	prophetic	imagination	across	and	beyond	a	community	of	practice.	CoPs	must	attend	to	this	dynamic	intentionally,	and	must	consider	ways	to	coach	these	non-joiners,	these	boundary-dwellers,	to	become	such	agents.30	Of	course,	these	boundary-dwellers	serve	another	crucial	role,	as	potential	sources	of	fresh	energy	and	understanding	that	allows	a	CoP	to	avoid	staleness.	Prophecy	that	grows	stale	is,	at	best,	prophecy	unheeded.	More	likely,	prophecy	grown	stale	has	ceased	to	be	prophetic.	The	boundary-dwellers	are	well-placed	not	only	to	transmit	the	prophetic	imagination	across	organizations	but	also	to	offer	the	internal	critique	of	the	imagination	and	practices	of	their	own	CoP.	The	third,	and	perhaps	most	basic,	element	in	the	spread	of	the	prophetic	imagination	has	to	do	with	the	attractiveness	of	the	whole	way	of	being	that	such	an	imagination	makes	possible.	The	practices,	values,	and	imagination	of	a	prophetic	CoP	are	likely	to	spread	when	they	clearly	create	value	for	those	who	adopt	them,																																																									
30 See Wenger, McDermott, and Snyder, Cultivating Communities of Practice, 54–55. They later state, 
"The perspective of insiders is most powerful when it includes an understanding of outsiders. Social 
change, whether in an organization of society at large, is often driven by an insider who has acquired 
perspective on the world outside" (p. 246, fn. 7). 
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when	they	are	genuinely	attractive.	Sociologist	Kristina	Noelani	Kahl	spent	four	years	studying	a	faith-based	organization	that	promoted	"Voluntary	Simplicity,"31	and	what	she	found	ought	to	give	us	pause	to	consider	the	need	for	the	prophetic	imagination	to	be	life-enhancing.	The	"Simple	Livers"	she	interviewed	were	articulate	about	their	wanting	this	lifestyle	choice	to	be	a	central	part	of	the	identity	work	they	were	doing.32	When	she	quoted	their	comments	about	identity,	their	identity	seemed	to	be	tied	to	two	related	factors:	naming	specific	practices	(which	were	not	necessarily	the	same	practices	for	each	subject),	and	a	motivating	sense	of	guilt	that	they	needed	to	do	"enough"	to	earn	that	identity.	Kahl	refers	to	the	use	of	guilt	as	a	moral	emotion	in	this	sense	as	"moral	battery."33	This	strategy	of	guilt-oriented	attempts	to	act	ethically	is	a	familiar	one.	It	has	its	value	as	a	goad.	Theologian	Roger	Bergman	writes	of	his	experience	accompanying	college	undergraduates	on	a	trip	to	the	Dominican	Republic	where	they	encountered	levels	and	types	of	poverty	unknown	to	most	of	them	previously.	The	discomfort	of	guilt	is,	he	notes,	entirely	appropriate	as	a	response.34	It	is	not,	however,	a	strategy	that	is	likely	to	result	in	a	critical	mass	of	people	engaging	in	the																																																									
31 Kahl, “The Crisis of Social Change for Simple Livers.” The term "voluntary simplicity" refers to loose 
movement and/or loose association of practices that emphasize decreased consumption, environmental and 
economic sustainability, self-provisioning, and de-cluttering of living space and time. Voluntary simplicity 
is not the whole of counter-consumerism, and indeed can be coopted by consumer capitalism. Its 
"voluntary" aspects tend to target its appeal in the middle and upper-middle socioeconomic classes, 
especially among white women. It is that very limit of its appeal that prompts me to argue below that the 
voluntary simplicity as it stands is not adequate to fire the prophetic imagination that will support 
conversion of the culture of consumption. For a fine exhortation to participation in the movement, see 
Duane Elgin, Voluntary Simplicity: An Ecological Lifestyle That Promotes Personal and Social Renewal 
(Toronto; New York: Bantam Books, 1982), which is a seminal text for the movement's modern iteration. 
Despite the abovementioned limitations and reservations, the voluntary simplicity movement is clearly 
bound up in a critique of consumerism and its replacement both practically and ideologically. Hence, Kahl's 
observations and interviews with participants in one particular voluntary simplicity organization is a useful 
case for highlighting certain aspects of counterconsumerist cultural movements in general. 
32 Kahl, “The Crisis of Social Change for Simple Livers,” 75–15. 
33 Ibid., 98. 
34 Bergman, Catholic Social Learning. 





35 See Pope Francis, The Joy of the Gospel: Evangelii Gaudium. The exhortation is indeed well-titled, as he 
emphasizes that evangelization is not primarily about proselytizing nor about enforcing a worldview, but 
about bringing the Good News to life and to lives. 












1 Schor, Plenitude. 





2 Kegan and Lahey, Immunity to Change. 
3 Block, Brueggemann, and McKnight formulate the mantra of the consumer culture in this way. Peter 
Block, Walter Brueggemann, and John McKnight, An Other Kingdom: Departing the Consumer Culture 
(Hoboken: Wiley, 2016). Their formulation is not unique, and note that it finds parallels with the diagnoses 
of thinkers like John Kavanaugh, William Cavanaugh, and Tom Beaudoin, as cited in Chapter One. The 
argument is also familiar to most people who have engaged on the popular level with reflection on 
consumer culture.  
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difficult	to	accept	that	living	a	life	of	abundance	may	require	that	we	give	up	accumulative	practices.	This	premise	of	our	insufficiency	and	the	misguided	promise	of	our	restoration	and	fulfillment	is	the	dominant	element	of	consumerism.	When	I	was	a	high	school	teacher,	I	found	that	many	students	understood	this	juxtaposition	of	exploitation	of	vulnerabilities	with	promises	of	infinite	fulfillment	to	underpin	the	marketing	messages	that	drive	consumer	culture.	One	student,	a	seventeen-year-old	senior,	commented	on	a	class	discussion	board,	“I	am	aware	of	all	of	these	[marketing]	strategies,	yet	I	still	fall	for	them.	I	know	I	will	not	be	the	fastest	runner	in	the	world	after	watching	a	Nike	commercial	yet	I	still	want	the	shoes	because	the	commercial	made	them	look	so	'cool.'"	Clearly,	awareness	alone	is	not	enough	to	induce	the	behavioral	change	that	even	she	wants.	Her	previously	learned	behaviors	make	sense	in	an	understanding	of	the	world	that	prioritizes	a	certain	form	of	social	acceptance	and	identity,	an	imagination	of	the	world	that	presumes	that	material	purchases	are	part	of	what	brings	her	toward	(and	signals)	that	identity	as	socially	acceptable.	Even	though	she	recognizes	that	the	mechanisms	of	this	system	limit	her	flourishing,	as	long	as	she	imagines	the	culture	in	which	she	is	embedded	to	be	subject	to	that	system,	she	also	remains	subject	to	the	system.	Overcoming	that	immunity	to	change	involves	an	ongoing	process	of	practice,	of	identity	negotiation,	and	of	fostering	an	alignment	with	an	alternative	imagination.	The	imagination	that	enables	the	change	in	behavior	is	also	the	result	of	the	change	in	behavior;	practice	and	imagination	are	mutually	influential.	The	imagination	that	makes	possible	and	results	from	changed	practice	is	essential	in	




4 Ibid.  
5 Ibid., 21–22. 







6 Justin Lewis, Beyond Consumer Capitalism: Media and the Limits to Imagination (Malden, MA: Polity, 
2013). Lewis makes this point throughout the book, but most notably in Chapter One. 
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Person	as	Creative	Producer	The	idea	that	the	person	should	be	a	creative	producer,	and	be	aware	of	herself	as	such,	is	hardly	a	new	one	in	modern	life.	Indeed,	part	of	Karl	Marx's	critique	of	the	Industrial	Revolution	was	that	the	modern	worker	was	alienated	from	part	of	his	essence	because	he	was	alienated	from	his	labor.	The	craftsman	was	replaced	by	the	worker	on	a	production	line.7	Henry	David	Thoreau's	Walden,	his	paean	to	productive	self-reliance	and	deliberate	living,	with	a	special	attention	to	nature	at	its	core,	emerged	as	one	response	to	industrialization.8	As	the	Fordist	and	Taylorist	models	of	industrial	production	gained	normativity	in	the	first	part	of	the	twentieth	century	in	the	United	States,	the	Arts	and	Crafts	movement	emerged	as	another	response.	More	of	an	"aesthetic	impulse"	than	a	movement,	Arts	and	Crafts	societies	emphasized	handcrafted	goods,	often	attempting	to	incubate	cottage	industries,	not	simply	hobbyism.9	To	the	extent	that	the	United	States	has	become	a	postindustrial	society,	many	of	us	are	further	alienated	from	the	processes	by	which,	and	conditions	under	which,	our	material	goods	are	produced.	Food	comes	from	the	supermarket.	The	computer	comes	whole	from	the	electronics	store.	And	the	car	comes	from	the	showroom.	Few	people	see	the	sausage	get	made.10	This	distance	exacerbates	our																																																									
7 Heilbroner, The Worldly Philosophers, 136–69. 
8 Henry David Thoreau, Walden; Or, Life in the Woods, Unabridged edition (New York: Dover 
Publications, 1995). 
9 Shi, The Simple Life, 189–93. 
10 We have long been told that we are, or are in the process of becoming a postindustrial society. See, for 
instance, the American sociologist Daniel Bell. Daniel Bell, The Coming of Post-Industrial Society: A 
Venture in Social Forecasting, Reissue ed (New York: Basic Books, 1976). The extent to which this shift 
has actually taken place is open to debate. The globalization of production creates something of an illusion 
of postindustrialism in areas from which production has been shifted, but industrial production arguably 
continues apace. Moreover, the amount of industrial production that continues to take place in the United 
States is significant. Nonetheless, it is certainly true that many in the United States have experienced a shift 




to a "knowledge economy" that further removes them from the processes of production than experienced in 
previous generations. Perhaps most importantly, people experience themselves as being removed from the 
processes of production, and in some sense experience this removal as a loss.  
11 Beaudoin, Consuming Faith. 
12 One accessible example of the commodification of artisanship and the slipperiness of the concept of 
authenticity comes in the Discovery network television series Moonshiners, which purports to follow 
Appalachian moonshiners as they tap into the demand for their handmade liquor while, supposedly, 
evading the law and other misfortunes. In one episode, a pair of moonshiners hire an inventor to make them 
a means of giving their liquor the taste of well-aged bourbon in a fraction of the time. The invention works, 
and the moonshiners sell their product to a well-heeled buyer thrilled to be getting the "real" article. While I 
cannot speak to just how much of the show is staged and how much is "reality," the mere existence of the 
show epitomizes the consumer culture's commodification of a fetish for the artisanal. “Moonshiners,” 
Moonshiners (Discovery Channel, 2011). 




13 Sociologist of consumption Grant McCracken writes that the "patina," the greenish film that accrues on 
bronze through the process of oxidation, was much prized in eighteenth-century British and American 
homes as an indicator that the object must have been in the family for a considerable period of time and 
therefore must have been inherited from a wealthy or successful forebear. Manufacturers of new goods 
sought to increase their value by covering them with an artificial patina, giving the aura but not the reality 
of antiquity and wealth. Perhaps something of the same dynamic is at work when we buy "distressed" 
jeans, pre-torn to hint at the history of adventures that the wearer has not actually had. Grant David 
McCracken, Culture and Consumption: New Approaches to the Symbolic Character of Consumer Goods 
and Activities (Bloomington: Indiana University Press, 1988). 
14 Schor, Plenitude, 115–23. 
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sharing	knowledge	and	encouraging	design,	and	its	appeal	seems	to	be	growing.	Schools	and	summer	enrichment	programs	increasingly	use	the	term	"maker"	in	their	slogans.	Adult	"fabbers"	and	tech	enthusiasts	see	themselves	as	creating	but	also	sharing	ways	of	designing	and	creating	functional	goods	that	are	enjoyable	to	use.15	It	is	not	simply	about	making	things	yourself	and	for	yourself.	It	is	about	creating,	designing,	and	sharing	knowledge	with	the	idea	that	the	use	of	technology	and	the	sharing	of	information	scale	up	the	labor	in	a	way	that	is	liberating.	Schor	insists	that	the	Maker	Movement	is	not	simply	about	a	nostalgia	for	doing	everything	with	painstaking	hand-craft,	which	is	not	particularly	conducive	to	human	flourishing.	She	summarizes	the	insights	of	the	philosopher	Frithhof	Bergman	in	capturing	the	Maker	spirit,	"Self-provisioning	is	great,	but	it	needs	advanced	technology	to	be	liberating"16	from	the	drudgery.17		I	argue	that	including	practices	of	production	as	part	of	a	CoP's	shared	enterprise	tends	to	help	people	learn	and	live	alternatives	to	consumerism	in	at	least	two	ways.	First	of	all,	it	tends	to	foster	what	Schor	calls	"true	materialism."	By	this	term	she	means	that	we	value	our	material	world,	our	material	items,	in	a	way	commensurate	with	the	human	and	natural	costs	of	their	production.	When	we	do	so,	she	suggests,	we	are	more	likely	to	think	differently	and	to	change	our	consumer																																																									
15 See, for instance, Mark Hatch, The Maker Movement Manifesto: Rules for Innovation in the New World 
of Crafters, Hackers, and Tinkerers (New York: McGraw-Hill Education, 2013). Another articulate 
enthusiast of the movement is Chris Anderson, Makers: The New Industrial Revolution (Crown Business, 
2014). Anderson especially thinks that the technology that is emerging will give significant economic 
power to makers, so that small-scale manufacturing is less cost-prohibitive and will aggregate significantly. 
16 Schor, Plenitude, 119. 
17 Pope John Paul II made a distinction between "work" and "toil" that is useful here. "Work" is part of 
what the human person is designed for, to put forth effort that is productive and creative. In a lapsed world, 
however, humans are all too often set to "toil," the kind of effort that is frustrating and minimally if at all 
productive. Toil grinds us down. Work is redemptive and is co-creative with God. See Pope John Paul II, 
“Laborem Exercens,” 4, 7, 9, 24–27. 
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behaviors	to	become	more	conscious	consumers	as	well	as	producers.	For	example,	she	suggests	that	we	will	prize	better-made,	longer-lasting	goods	than	we	currently	do	in	our	throwaway	society.	McKnight	and	Block	offer	their	own	example	of	shoes.	We	could	buy	one	mass-produced	pair	of	shoes	each	year	for	five	years,	or	we	can	buy	a	well-made,	custom-fitted,	and	reparable	pair	of	shoes	that	will	last	for	five	years.	The	cost	is	higher	up	front,	but	the	long	run	costs,	financial	as	well	as	ecological,	are	lower.18	We	will	also,	Schor	suggests,	be	open	to	buying	(or	producing)	goods	that	serve	multiple	functions.		My	experience	with	the	producers	at	Bikes	for	Change	suggests	that	Schor	is	right	about	this	tendency	towards	true	materialism.	At	the	time	I	interviewed	nineteen-year-old	Daniel,	even	though	he	was	a	BfC	bike	shop	employee,	his	personal	bike	was	not	currently	in	functional	condition,	and	was	going	to	require	some	significant	work	to	get	it	running	well.	His	intention	to	rebuild	it	was	a	matter	of	aesthetics,	a	sense	of	ownership,	and	an	appreciation	for	the	material	reality	of	the	bike.	He	said:	I	mean,	I	would	modify	it,	to	improve	it,	but,	I	don't	know,	it's	just	like	that	bike,	it's	just	like,	I've	had	it	for	so	long	and	I	love	the	way	it	is	and	how	it	rides	and	stuff.	.	.	.	But	it's	just,	I	love	the	bike	so	much,	I	don't	want	to	just	let	it	go	to	waste	and	let	it	break	down.	I	just	want	to	keep	it	for	as	long	as	possible.	And	I	built	it.																																																											
18 McKnight and Block, The Abundant Community, 34–35. This example may work better as metaphor than 
as an actual reflection of the social and economic realities of shoes, but in the process also points to the 
larger issues of cultural change. Cultural pressures that demand different shoes for different circumstances, 
the ferocity of marketing of shoes, and the social significance especially of women's shoes complicate this 
example in the real world. What this complexity does point to, though, is that (1) it is the very process of 
developing a habit of true materialism that builds some resistance to the marketing pressures around shoes, 
and (2) if and when communities of practice produce more and more people who think differently about 
what footwear should and can be as part of the personal wardrobe then professional and social standards 
can be changed. At the very least, they will not change without pressure from a critical mass of such 
people. 
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Repair	and	restoration	are	symptoms	of	his	true	materialism.	Meanwhile,	his	fellow	employee	Deron's	plan	for	refurbishing	a	bike	evinced	a	materialism	that	was	a	mix	of	distinct	aesthetic	tastes,	functional	practicalities,	and	an	appreciation	of	the	work	that	would	go	into	achieving	both	to	his	liking.	Note	that	Deron	does	not	eschew	all	aspects	of	consumer	culture,	but	that	he	is	at	pains	to	bring	his	aesthetics,	purchasing	behaviors,	and	identity	as	a	producer	into	some	kind	of	integration.	For	starters,	the	bottom	bracket	it	has	to	change.	The	crankarms	are	way	too	short	and	it's	a	one-piece.	I'm	gonna	get	probably	longer	crankarms,	and	turn	it	into	a	three-piece	sealed.	And	then	I	have	wheels	for	it	but	I	don't	like	it.	They're	the	ones	with	these	really	ugly	spokes	that	are	rusting,	and	I	don't	feel	like	shining,	polishing	them	or	whatever	it's	called	to	remove	the	rust,	but	I'm	probably	gonna	change	out	the	rims	by	buying	some	stuff	from	the	shop.	Or	the	skate	shop	that's	in	Copley.	Those	handlebars	gotta	go,	too.	Like	the	whole	headset	is	just	too	small	for	the	wheels	I	want.		The	second	way	in	which	the	inclusion	of	practices	of	production	in	CoPs	tends	to	foster	alternatives	to	consumerism	is	tied	to	the	development	of	identity.	The	more	of	our	identities	in	a	CoP	evolve	around	ourselves	as	producers	and	makers,	the	less	we	depend	on	displays	of	what	we	consume	to	give	ourselves	souls.	Granted,	we	are	all	complex	persons,	with	multiple	aspects	to	our	identities,	aspects	that	are	not	always	perfectly	integrated.	It	is	certainly	possible	to	be	a	volunteer	who	is	generous	with	one's	time	in	support	of	development	in	the	Two-Thirds	World	and	also	simultaneously	to	be	a	fashionista	who	buys	without	regard	for	the	conditions	of	production.	There	is	less	room	for	the	latter,	however,	if	the	former	is	prominent.	Moreover,	I	contend	here	that	part	of	the	goal	of	educating	for	prophetic	imagination	is	to	lay	bare	for	the	learner	this	juxtaposition,	to	provoke	in	the	learner	
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a	subjective	sense	of	disequilibrium	that	brings	this	mismatch	into	consciousness	and	forces	change	and	integration.	Again,	my	experience	at	BfC	points	towards	the	developing	sense	of	identity	as	a	producer	leaving	less	space	for,	or	at	least	changing	one's	sense	of,	an	identity	as	a	consumer.	For	instance,	when	I	asked	interview	subjects	about	their	purchasing	behaviors,	they	very	rarely	mentioned	specific	brands.	The	exception	that	stood	out	was	in	conversation	with	Daniel,	who	claimed	not	to	spend	much	on	sneakers,	but	whom	I	had	observed	on	an	earlier	occasion	tying	plastic	bags	around	his	shoes	before	bringing	students	outside	to	play	a	game.	Reminded	of	the	incident,	he	smiled.	"Yeah,	those	were	my	Ewings."19	When	he	mentioned	other	specific	brands,	however,	he	did	not	seem	to	be	tying	his	identity	to	the	"soul"	of	the	brand	as	described	in	Chapter	One.	An	aspiring	car	mechanic,	he	lauded	Hondas	for	their	reliability.	By	and	large,	when	the	BfC	subjects	got	specific	about	preferences,	it	was	about	styles,	not	brands.	Deron	mentioned	that	he	likes	to	travel	outside	of	the	city,	to	the	area	near	his	mother's	workplace,	because	he	could	find	there	styles	different	from	what	he	perceives	that	every	store	close	to	him	sells.	He	wanted	something	different	from	what	everyone	else	was	wearing.	Daniel	similarly	emphasized	a	desire	to	distinguish	himself	a	little	bit,	not	through	brands,	but	with	the	pastiche	of	styles	that	allowed	him	to	carve	out	an	individual	space.	There	is	a	certain	level	of	independence	from	the	consumer	culture	here	in	that	these	young	adults	seem	not	to	be	tightly	tied	to	the	hegemony	of	brands	that	so	much	of	the	literature																																																									
19 The Nike-branded signature model of former basketball star Patrick Ewing. 
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emphasizes.20	On	the	other	hand,	the	pieces	of	clothing	from	which	these	consumers	patch	together	something	of	a	personal	style	are	still	the	same	pieces	available	in	the	commodified	marketplace.	They	may	be	putting	together	their	own	style,	but	it	is	with	the	pieces	available	to	them	in	the	culture	of	consumption.	A	particularly	notable	aspect	of	the	limited	influence	of	brands	on	consumer	preferences	and	identity	came	when	I	spoke	to	subjects	about	their	bicycles.	(Most	had	multiple	bicycles	that	they	had	earned	from	the	shop	with	volunteer	credit	hours	and	had	repaired	themselves.)	Expecting	them	to	talk	about	the	brands	and	models	of	the	bike	frames	and	perhaps	components,	it	was	I	who	brought	up	the	subject.	Daniel	spent	several	minutes	trying	to	remember	the	brand	of	his	bicycle.	Sheila	rolled	her	eyes	when,	as	she	described	the	Campagnolo	components	she	had	installed	on	her	commuting	bike,	I	"oohed"	in	approval.	"Listen	to	you,	you're,	like,	ooh,	Campy	and	whatever."	Deron	was	able	to	identify	the	brands	when	pressed,	but	was	much	more	interested	in	describing	the	styles,	and	Malik	more	or	less	dismissed	the	subject	entirely.	The	brand	preferences,	and	the	assumption	that	they	were	meaningful,	either	in	terms	of	quality	or	signaling	as	a	consumer,	were	mostly	my	own	projections.	I	do	not	want	to	imply	that	style	is	unimportant	to	either	the	interview	subjects	or	the	youth	involved	in	the	program.	At	one	session,	one	14-year-old	boy	agonized	over	whether	to	keep	or	to	remove	a	rear	fender.	(He	finally	kept	it																																																									
20 See for instance Klein, No Logo. Other works that note the prevalence of brand strategies as central to 
marketing include Gene Delvecchio, Creating Ever-Cool: A Marketer’s Guide to a Kid’s Heart (Gretna, 
LA: Pelican Publ. Co., 2002). See also Beaudoin, Consuming Faith. Adriana Barbaro and Jeremy Earp, 
Consuming Kids: The Commercialization of Childhood, DVD (Northampton, MA: Media Education 
Foundation, 2008) focus on the brand affiliation as central to marketing strategies to children with an aim 
of creating lifelong brand loyalists.  








21 Matthew B. Crawford, Shop Class as Soulcraft: An Inquiry into the Value of Work (New York: Penguin 
Press, 2009), 16. 
22 Ibid., 17. 
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carefully	onto	the	rim,	he	had	used	metal	tools	to	pry	the	tire	onto	the	rim	quickly	--	and	in	the	process	had	ruined	the	new	tubes.	By	the	time	I	reached	him,	he	was	agitated	over	his	lack	of	success	but	continued	to	resist	a	more	patient	approach	to	the	problem.	On	the	same	day,	a	fourteen-year-old	boy	struggled	to	fix	his	brakes	--	a	process	that	can	take	quite	a	bit	of	trial	and	error	when	aligning	the	pads	to	the	braking	surface	of	the	wheel.	As	he	and	I	worked,	he	expressed	a	mixture	of	pride,	anticipation,	and	frustration.	At	one	point,	having	finished	his	front	brakes	and	making	progress	on	the	rear	set,	he	set	his	jaw	with	pride,	determination,	and,	it	seemed,	a	bit	of	defiance	against	some	unseen	naysayer,	"I'm	almost	done."	Later,	in	the	midst	of	a	tricky	part	of	the	repair,	he	dropped	his	tools	in	exasperation,	"I	want	to	be	done	RIGHT	NOW!"	One	of	the	essential	elements	of	Jesus's	prophetic	imagination	is	a	confidence	in	God's	providence.	Ironically,	then,	it	is	the	acceptance	of	finitude,	the	belief	that	God	will	provide	enough	for	us,	the	belief	that	we	do	not	need	everything,	and	that	we	cannot	be/do	everything,	that	best	allows	for	practices	of	sharing	scarce	resources.	When	we	know	that	even	in	our	apparent	insufficiency	we	will	actually	be/have	enough,	then	we	can	turn	from	scarcity	to	abundance.	Consumerism	depends	on	a	mindset	of	scarcity,	a	deep-seated	belief	that	there	is	not	enough	and	that	unless	we	accumulate	and	consume,	we	will	not	be	enough.23																																																										
23 In economics, scarcity of goods, that is, a limit to their availability, is part of the model of any market. I 
intend here, though, something deeper than this economic assumption. Our culture of consumption thrives 
when, on a personal level, we as consumers believe that there is not enough, that we are not enough. Moral 
theologian John Kavanaugh makes this same point about the imagination underlying consumer culture, or 
what he calls the "commodity form" (which he wants to be replaced by a "personal form") Kavanaugh, 
Following Christ in a Consumer Society.  




24 Block, Brueggemann, and McKnight, An Other Kingdom, 3. This analysis is appropriate when using the 
economic definition of scarcity, which is about demand potentially always outstripping supply. When 
"scarcity" is really about an absolute lack of sufficient resources, abundance cannot be artificially created. 
25 Lindsey B. Carfagna et al., “An Emeriging Eco-Habitus: The Reconfiguration of High Cultural Capital 
Practices Among Ethical Consumers,” Journal of Consumer Culture, April 1, 2014, 1469540514526227, 
doi:10.1177/1469540514526227. 
26 "Couchsurfing" in the internet age involves people volunteering sleeping space for travelers whom they 
do not know, and traveling to and staying with strangers who make such offers. It is like airbnb without 
cost or privacy. Couchsurfing International, “Meet and Stay with Locals All Over the World,” 
Couchsurfing, accessed July 7, 2017, https://www.couchsurfing.com/. 
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people	with	limited	resources	involved	in	the	community	who	donate	parts	that	are	still	usable.	They	do	so	knowing	that	they	themselves	may	or	may	not	someday	have	need	for	those	parts.	However,	instead	of	keeping	those	parts	themselves,	they	donate	them	with	the	confidence	that,	some	day,	they	will	be	able	to	find	similarly-donated	parts	that	they	need.	Without	this	confidence,	they	would	be	reluctant	to	donate	parts	they	might	someday	need,	which	would	keep	them	out	of	circulation.	Instead,	however,	bolstered	by	this	faith,	they	make	resources	available	for	someone	who	perhaps	can	use	them	right	away.	This	acceptance	of	finitude	and	the	mindset	of	abundance	that	it	paradoxically	cultivates	is	both	developed	and	expressed	in	practices	of	temperance.	Above,	I	discuss	one	movement	that	emphasizes	practices	of	temperance,	what	is	often	called	the	"voluntary	simplicity"	movement.27	Given	that	one	of	the	goals	of	replacing	a	culture	of	consumption	with	a	culture	of	humanizing	plenitude	is	improving	personal	well-being,	it	is	significant	to	look	at	studies	on	"downshifters,"	people	who	have	voluntarily	reduced	their	spending	as	well	as,	often,	their	paid	working	hours.	Juliet	Schor's	research	finds	the	vast	majority	of	such	downshifters	to	report	being	happier	than	before,	with	only	ten	percent	stating	that	they	regret	the	change.28	Psychologist	Alexios	Monopolis	also	notes	that	downshifters	experience	levels	of	subjective	well-being	about	twenty	percent	higher	than	those	of	the	average	American.29																																																									
27 See Elgin, Voluntary Simplicity. 
28 Schor, Plenitude, 108. 
29 Alexios Nicolaos Monopolis, “Voluntary Simplicity, Authentic Happiness, and Ecological Sustainability: 
An Empirical Psychological Analysis of Deliberate Reductions in Consumption and the Cultivation of 
Intrinsic Values on Subjective Well-Being in Addition to a Conceptual Exporation Regarding the Impact of 
Individual Simplicity and Socio-Economic Localization on Global Ecological Sustainability” (Ph.D., 




University of California, Santa Barbara, 2010), ix–x, 
http://search.proquest.com.proxy.bc.edu/pqdtft/docview/757878702/abstract/2F7E1318BDFA4478PQ/211?
accountid=9673. 
30 Douglas B Holt, “Why the Sustainable Economy Movement Hasn’t Scaled: Toward a Strategy That 
Empowers Main Street,” in Sustainable Lifestyles and the Quest for Plenitude Case Studies of the New 
Economy., ed. Juliet B. Schor and Craig J. Thompson (Yale Univ Press, 2014). 
31 Kahl, “The Crisis of Social Change for Simple Livers,” especially 52-76. 
32 Holt, “Why the Sustainable Economy Movement Hasn’t Scaled: Toward a Strategy That Empowers 
Main Street,” 215. 
33 Block, Brueggemann, and McKnight, An Other Kingdom. 
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then	CoPs	that	are	actively	developing	practices	of	resistance	to	consumerism	and	the	fostering	of	alternatives	do	well	to	engage	in	practices	that	offer	refuge	from	marketing.	I	do	not	want	to	pass	over	the	immense	challenge	here.	The	ubiquity	of	marketing	is	difficult	to	overstate.	We	live	in	a	world	of	marketing	saturation,	surrounded	by	what	is	sometimes	called	360	Degree	Marketing.	However,	creating	at	least	some	physical	and	psychic	space	to	free	us	from	the	ceaseless	demands	and	expectations	of	consumer	culture	--	both	the	expectations	we	have	and	the	demands	the	culture	places	on	us	--	is	a	worthwhile	practice.	Given	the	relentless	pressures	of	marketing	in	the	consumer	culture,	carving	out	some	refuges	from	marketing,	while	helpful,	is	not	sufficient	to	fostering	the	prophetic	imagination	that	supports	a	culture	of	humanizing	plenitude.	In	keeping	with	the	prophetic	task	of	deconstructing	the	imperial	consciousness	of	which	Brueggemann	speaks,	practices	that	expose	marketing	tactics	and	strategies	can	also	be	among	those	employed	by	CoPs	with	alternatives	to	consumerism.	Because	so	much	of	consumer	culture	is	encoded	in	marketing	messages,	decoding34	the	many	assumptions	and	ideology	embedded	in	the	marketing	is	essential.	In	CoPs	where	such	decoding	becomes	a	common	practice,	even	part	of	the	general	conversation,	the	ideology	of	the	culture	becomes	visible.	The	fish	can	see	the	water.	One	practice	that	is	both	attractive	and	effective	in	exposing	the	ideology	behind																																																									
34 Brazilian educator Paulo Freire sees "coding" as the representation of a concrete situation. For instance, 
he presented Brazilian peasants with drawings in which he had represented such existential realities as 
peasants working, wells, and farms. The process of "decoding" involves the person seeing herself as a 
subject in that concrete, existential situation. It is in this decoding that the existential reality is able to be 
analyzed critically and apprehended as object. See Freire, Pedagogy of the Oppressed, 95–97. In consumer 
culture, much of the existential reality -- or at least what we have imagined to be reality -- is encoded in 
advertisements. Hence, rather than creating images to be decoded, CoPs could decode marketing messages 
in ways that allow for the apprehension and critical appraisal of the unspoken assumptions on which they 
trade. 




35 Turkle, Alone Together, 151–264. See also Turkle, Reclaiming Conversation, 3–56. 
36 Putnam, Bowling Alone, 184–203. 
37 Block, Brueggemann, and McKnight, An Other Kingdom. 
38 Pope John Paul II, “Sollicitudo Rei Socialis,” 38. 
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into	and	to	envision	alternatives	to	consumer	culture	should	engage	in	practices	that	promote	the	development	of	humans	as	relational	persons	--	and	as	aware	of	that	relationality.	I	propose	three	particular	ways	to	do	so.	First,	CoPs	should	be	involved	in	projects	that	genuinely	require	cooperation.	Second,	CoPs	should	engage	in	practices	of	reconciliation	through	sharing.	Finally,	such	CoPs	should	emphasize	teaching,	sharing,	and	mentoring	those	who	are	most	at	risk	of	being	marginalized.	Robert	Kegan	describes	a	vocational	education	program	whose	greatest	success,	as	he	sees	it,	is	the	way	it	socializes	its	participants	into	understanding	and	valuing	their	relationships	with	others.	The	program	happens	to	teach	boat-building,	but	the	activity	almost	does	not	matter;	what	matters	is	that	it	is	structured	in	such	a	way	that	participants'	work	depends	on	others	doing	their	work.	Participants	report	being	aware	of	their	dependence	on	others	and,	perhaps	more	importantly,	of	caring	that	others	depend	on	them.39	Almost	any	communal	project	requires	that	we	tap	into	human	relationality,	but	not	every	such	project	brings	us	to	appreciate	or	celebrate	that	relationality.	While	it	may	be	cliché,	team	sports	can	foster	such	acceptance	and	celebration	of	human	relationality.	However,	most	of	us	have	known	athletes	whose	individual	goals	trump	team	goals,	or	who	never	think	to	attribute	their	success	to	the	concerted	efforts	of	the	group.	Conversely,	we	often	see	athletes	who	succeed	in	what	are	apparently	individual	sports	but	who	express	a	keen	awareness	of	and	appreciation	for	the	efforts	of	supporters	who	have	contributed	to	their	success.	After	winning	a	400-meter	gold	medal	in	world-record	time	at	the	2016	Olympics	in																																																									
39 Kegan, In over Our Heads, 46–47. 
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• What values do participants in Bikes for Change hold in theory and in practice, 
especially around themselves as consumers? 
• What messages do participants in BfC embody and teach to each other and to 
newer participants, especially around consumption and production? 
• How are such messages conveyed? 
• How do new participants internalize these messages? How do the seem to react 
divergently? 	
Methods	
• Data was collected through both interviews and observation at Bikes for Change, 
a community-based organization. 
o Four staff members who had gone through the program and then gone on 
to work at the organization agreed to participate in semi-structured 
interviews of 30-60 minutes. The ranged in age from nineteen to twenty-
three years. One interviewee was female, three were male. 
o I formally observed two, four-hour sessions of the youth program in 
operation. I also made less formal observations in my weekly role as a 







• Where do/did you go to school? How far along are you? Full-time? Part-time? 
How do you feel about school? 
• Do you work? Full-time? Part-time? Where/doing what? How do you feel about 
that job? 
• Where are you from? Where do you live now? Who was in your family growing 
up? 
• How would you describe your neighborhood growing up? 
• How has the area changed or stayed the same economically? 
• Then, the demographic questions -- how would you prefer to identify yourself 
ethnically? 	History	at	BNB	Tell	me	a	little	bit	about	BNB.	How	do	you	see	it?		Can	you	talk	a	bit	about	your	involvement	at	BNB?	What	do	you	do	here	now?	Probes:	
• How	old	were	you	when	you	first	got	involved	at	BNB?	How	did	that	happen?	What	drew	you?	
• Why	are	you	still	involved?	
• Over	the	years,	what	has	your	involvement	with	BNB?	What	roles	have	you	played?	
• What	were	some	of	the	things	that	kept	you	hanging	around?	
o Tell	me	about	some	people	at	BNB	that	have	been	special	to	you.	
o What	sorts	of	things	have	you	enjoyed	doing	and	learning?	
o What	have	been	some	of	the	challenges?		Ideology	and	BNB	Over	the	years	you've	spent	here,	you	may	have	identified	some	of	the	values	that	get	held,	practiced,	and	promoted	here.	I	wonder	if	you	could	name	what	YOU	see	those	values	to	be.		
• Based	on	your	own	experience,	what	values	are	important	here?		
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• Could	you	give	an	example	of	how	those	values	show	up	here?		Probes:	
• Could	you	give	an	example	of	that	value	being	lived	or	promoted	in	your	experience	here?	
• Is	this	a	value	that	fits	with	your	life	outside	of	BNB?	How	so?	Why	not?	
• What	values	are	in	conflict	here?		Current	Consumer	Practices	--	Personal		Since	we	are	talking	about	BNB,	let	me	ask	you	this.	How	do	you	get	around?	What	kind	of	transportation	do	you	use?	
• What	are	you	riding/driving?		
• Tell	me	about	your	bike(s).	Something	you've	bought?	Or	something	you	have	built	up	here	at	BNB?	What	have	you	done	to	it,	what	modifications?	Why?	
• How	do	you	decide	what	you	like	when	it	comes	to	bikes	(cars)?		I	am	hoping	you	can	talk	a	bit	about	your	experiences	of	stuff	outside	of	BNB.	
• What	would	you	consider	to	be	your	most	prized	possessions?	Tell	me	about	them.	(Ask	about	use,	looks,	how	acquired,	why	it's	important)	
• How	do	you	acquire	your	possessions?	What	do	you	get	new?	Used?	Other?	
• Do	you	get	stuff	on	your	own	or	as	gifts?	
• Where	would	you	say	you	spend	your	money?	
• Do	you	enjoy	shopping?	Tell	me	a	little	about	the	experience	of	buying	something.	(Ask	about	context,	place,	companions,	etc)		Self-Understanding	as	a	Consumer	(The	Bourdieusian	part)	
• What	would	you	say	influences	you	to	want	what	you	want	or	to	buy	what	you	buy?	
• Can	we	talk	a	little	bit	more	about	your	tastes?	What	kind	of	stuff	do	you	like?	(Brands?	Styles?)	
• Who	else	shares	your	tastes?	
• Where	do	you	encounter	people	with	those	same	tastes?	(Ask	particularly	about	FB	and	other	social	media,	personal	encounters,	etc.)	
• How	are	your	tastes	different	from	the	people	you	know?	
• Ask	for	examples.	
• Any	other	influences?	
• Have	those	things	changed	over	time?	Compare	to	when	you	were,	say,	14.	
• If	you	look	at	the	kids	in	the	BNB	program	now,	do	any	of	them	remind	you	of	yourself	at	that	age?	Why?		Systematic	Consumer/Economic	Understandings	(Freire)	I'd	like	to	ask	a	little	bit	about	some	of	how	you	see	aspects	of	the	world.	In	your	opinion,	who	has	power	in	our	economy?			
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Probes:	
• How	do	they	exercise	that	power?	
• What	do	they	use	that	power	for?	
• What	power	do	you	have?	
• Can	you	describe	a	time	you	exercised	power	as	a	consumer?	
• Can	you	describe	a	way	others	have	exerted	power	over	you	as	a	consumer?		Past	Consumer	Practices	and	Understandings		I	want	to	ask	you	to	try	to	remember	your	14-year-old	self,	and	think	about	some	of	those	same	questions.	
• What	kind	of	stuff	did	you	like?	What	were	your	tastes?	
• Who	shared	your	tastes	then?	
• What	influenced	you	to	get	what	you	got,	to	want	what	you	wanted?	
• Did	you	have	money	to	spend?	From	where?		
• What	were	your	most	valued	possessions?	Why?			Self-Reflection	on	Differences	over	Time	(More	Freire)	How	do	you	see	yourself	as	being	similar	today?	How	do	you	see	yourself	as	different?	Is	there	an	event	or	an	idea	that	highlights	changes	in	your	thinking	over	that	time?			Self-Understanding	of	Role	of	BNB	on	Changes	Do	you	think	the	time	you've	spent	at	BNB	over	the	years	has	affected	the	way	you	think,	what	you	buy,	what	you	like?	
• Does	the	practice	of	fixing	things	here	carry	over	into	other	aspects	of	your	life	in	terms	of	what	you	buy	or	don't	buy?	Other	practices?	
• Does	the	practice	of	working	with	kids	here	carry	over	into	other	aspects	of	your	life?	
• How	does	what	you	teach	here	affect	they	ways	you	think	and	act	in	other	contexts?	
• Could	you	give	an	example?		Wrap-Up	Is	there	anything	else	that	you	would	like	to	tell	me,	anything	else	you	want	me	to	know	about	any	of	this?	About	the	experience	of	BNB,	about	your	view	of	the	economy,	about	the	ways	you	are	and	the	ways	you	were?		Thank	the	participant.				
	
 
